publication of eight Cave 4 manuscripts of the Damascus Document and ten Cave 4 manuscripts of the Community Rule has inaugurated a new phase in this enquiry. 2 Both in the Community Rule and in the Damascus Document, legal material is often embedded in a non-legal framework such as admonitory and narrative material in the Damascus Document and admonitory material in the Community Rule. As far as the Damascus Document is concerned Steven Fraade has recently offered a thorough discussion of the relationship of its narrative and legal components suggesting that the document as a whole is best seen as "an anthology that was drawn upon so as to provide performative "scripts" [...] for the annual covenant renewal ceremony...". 3 The issue of a connection between law, discipline, and obedience on the one hand, and communal liturgy on the other hand is also evident in both documents. Thus, the final section of the Damascus Document as now attested in the Cave 4 manuscripts contains an explicit reference to a gathering of the inhabitants of the camps in the third month (4QD a 11:1-20 // 4QD d 16 // 4QD e 7 i-ii), often thought to be a community internal covenant renewal ceremony. 4 In the Community Rule as attested in 1QS, 4QpapS a , 4QS b , 4QpapS c , and 4QS h communal legislation and disciplinary issues are also presented in a broader liturgical context as witnessed by the inclusion of a covenant ceremony (or fragments thereof) in these manuscripts. 5 This liturgical bridge between some of the S manuscripts and D has also been noted by Ben Zion The presence of significant overlap as well as differences between various parts of both documents has regularly occupied scholars. Chief among the overlapping texts are versions of the penal code in the Community Rule (1QS 6:24-7:25 // 4QS d V,1 // 4QS e I,4-15, II,3-8 // 4QS g 3,2-4; 4a-b, 1-7; 5a-c, 1-9; 6a-e 1-5), the Damascus Laws of the Damascus Document (STDJ 29), Leiden: Brill, 1998, esp. pp. 175-185;  H. Stegemann, 'More Identified Fragments of 4QD d (4Q269) ', in RQ 18 (1998): 497-509, esp. pp. 503-509; and Schofield, From Qumran to the Yahad, p. 165. 5 Cf. for an overview see Table 1 in P. S. Alexander and G. Vermes, Qumran Cave 4. , Oxford: Clarendon, 1998, pp. 1-2 and S. Metso, The Serekh Texts (Companion to the Qumran Scrolls 9), London: T&T Clark, 2007. 6 Cf. Ben Zion Wacholder, The New Damascus Document. The Midrash on the Eschatological Torah of the Dead Sea Scrolls: Reconstruction, Translation and Commentary, Leiden, Brill, 2007, p. 367 . Wacholder does not note the presence of S manuscripts such as 4QS d that lack the liturgical material found in 1QS 1-4. Thus, although his observation is illuminating, the overall picture to be drawn from the full spectrum of S manuscripts needs to be more nuanced. 4 Document (CD 14:18b-22 // 4QD a 10 i-ii //4QD b 9 vi // 4QD d 11 i-ii; 4QD e 7 i), and also in 4QMiscellaneous Rules (olim Serekh Damascus, 4Q265 4 i 2-ii 2), and 11Q29 (Fragment Related to Serekh ha-Yahad). 7
Although most extensively attested, the penal code is only one of several passages indicative of a close and complex literary relationship between the Community Rule and the Damascus Document. We may refer also to the intriguing overlapping requirement that a priest must be present in a place of ten. Document, pp. 81-85, 122-123, 135-136, 138-139, 178, 190; eadem, The Damascus Texts, Sheffield: Sheffield University Press, 2000, pp. 51-52 and now also Schofield, From Qumran to the Yahad, pp. 172-173. 6 Metso recently referred to this type of evidence as "inter-textual." 10 Schofield's assessment of the relationship between S and D as reflecting a "constant dialogic exchange" also captures the phenomena well. 11 The most pertinent evidence of this kind is collected in Eibert Tigchelaar's 'Annotated List of Overlaps and Parallels in the Non-biblical Texts from Qumran and Masada' that forms part of volume XXXIX in the DJD Series. 12 The terminology Tigchelaar employs differs slightly from the one I have used above in as far as he refers to 'overlaps' in the context of various copies of the same composition and otherwise employs the term 'parallels' when referring to material from different compositions. The material he has collected is based chiefly on the indications of such evidence provided by various editors in the DJD Series with some of his own examples as well. 13 There is a lack of consistency, however, between the terminology employed in Tigchelaar's for one reason or another -more closely related inter-textually than other Qumran texts. Moreover, my impression is that we find a proliferation of such inter-textual evidence in the area of community discipline, cf. the penal codes as well as the less formally cohesive penal material in CD 20 and 1QS 8 to be dealt with in more detail below. In other words, the texts are closest and more elaborate when it comes to the stick rather than the carrot. Also interesting to note is the presence of penal material both at the end of the Admonition and near the end of the Damascus Document as a whole as now preserved in 4QD a 11, 4QD d 16, and 4QD e 7. Although, to be precise, we are no longer in a position to say categorically that CD 20 preserves the end of the Admonition without at least noting the fluid to and fro between law and admonitory material in the document as it now emerges. 19 It suffices to quote one of the more recent statements on this issue by Ben Zion Wacholder who rightly notes, "the two themes [i.e. legal and admonitory] are constantly interwoven". 20 What we can say with some justification, it seems to me, is that when the Damascus Document was redacted and reached its final form discipline and penal material ('the stick') was clearly a major issue. 21 Such matters play a large role in the Community Rule also where they are found repeatedly in the central columns of the manuscripts. In short, disciplinary material plays a major role at three levels: It deserves mentioning that this particular part of the Damascus Document has provoked a great deal of interest because the two mediaeval Cairo manuscripts attest radically different though related readings just before our passage sets in.
Unfortunately CD manuscript A breaks off just before the passage we are looking at.
It would have been fascinating to be able to read its version of these lines, if they existed. Alas, the evidence of the 4QD manuscripts offers no parallel for the first half of CD 20. 33 Most recently a monograph by Stephen Hultgren, and studies by Menahem Kister and Liora Goldman have moved this debate further. 34 The Texts Before presenting the texts, let me briefly explain my system of visual enhancement which also summarizes the key points I would like to make. I left out of consideration 
Analysis
Both passages clearly share a great deal of terminology while at the same time also preserving a fair number of distinctive features. What is particularly striking is the very distinctive use of the self-designation 'the people of perfect holiness' as a communal self-designation frequently in CD 20 and also in 1QS 8:20. This selfdesignation is not found anywhere else in the scrolls. 43 is persuasive, then this passage could well speak of a similar conflict or crisis 20 the apt phrase "rhetoric of perfection" with reference to the Community Rule and noted also that the Damascus Document is the only other text that shares this rhetoric. 44 We noted earlier, moreover, that the shared material, here as elsewhere, is devoted to the larger topos of discipline.
On the other hand, there are clear differences too. The most striking feature to my mind is the internal evidence of the S passage. We seem to be looking at two sets of terminology side by side. One set of terms is very familiar from other parts of S (cf. rabbim, yahad) whereas the other self-designation ('the people of perfect holiness') does not occur elsewhere in S and is the one that resembles CD 20. Moreover, the more familiar S language (rabbim and yachad) is entirely lacking from the CD 20 passage. Particularly striking is the switch between both sets of terms in 1QS 8:19b-21 ("This law shall apply to everyone who joins the community ‫.]יחד[‬ These are the rules according to which the people of perfect holiness shall conduct themselves each one with his neighbour. Every one who enters / is a member of the council of holiness (made up of) those whose conduct is perfect ..."). Also curious is the unique selfdesignation "community (yahad) of holiness" found only in 1QS 9:2 in the corpus of non-biblical scrolls. Given that this expression is a compound phrase which contains elements from both distinctive sets of terminology attested in the S passage, it seems plausible to speculate that it represents an attempt to bridge the terminological chasm situation that also left its mark on CD 20:1b-8a. If both documents were adapted by the same circles -'a perfect holinessist crowd'then they may either have been inspired by CD 20:1a in drafting 1QS 9:11 or even been responsible for both.
Conclusion
Just over a decade ago the full body of the ancient manuscripts of the Community Rule and the Damascus Document was published. It is therefore inevitable that scholars are still noticing finer points of overlap and difference and are struggling to make sense of an immensely complex, challenging and exciting body of evidence. We began by noting the preponderance of inter-textual passages in D and S, relating in particular to disciplinary issues, and suggested that the communities seemed to have struggled with 'commitment issues' at the time when passages like the penal code and CD 20:1b-8 and 1QS 8:16-9:11 were composed. Although the penal codes frequently refer to what may be described as rather mundane infringements such as falling asleep during a meeting, it is worth stressing that they also make reference to some very 51 Hultgren argues the CD 20:1 is an introduction to a section now lost, cf. From the Damascus Covenant to the Covenant of the Community, pp. 67-76. 25 serious offences that strike at the heart of the community's survival, cp., e.g., 1QS
7:17-19. In revisiting the close and curious inter-textual relationship between CD 20:1b-8a and 1QS 8:16-9:2; 9:8-11a // 4QS d VI-VII we were able to reflect not only on the relationship between both documents to one another but also tried to evaluate the internal complexities of each text. This internal complexity emerged as particularly evident in the Community Rule where four rather different types of evidence were drawn upon:
• 1QS 8:16-9:2; 9:8-11a // 4QS d VI-VII shares a particular terminological frame of reference with CD 20:1b-8a that is not found elsewhere in the Serekh.
• Alongside the language shared with CD 20, 1QS 8-9 also employs communal self-designations and organizational terminology that predominates in the central columns of 1QS (esp. 1QS 5-7) such as rabbim and yachad.
• A complex literary history behind 1QS 8-9 is further suggested by the evidence of 4QS e which lacks the equivalent of 1QS 8:15b-9:11 altogether. It seems commendable, or essential even, to relate the scholarly discussion on the shorter text of 4QS e vis-à-vis 1QS to the close relationship between the longer 1QS text and CD 20:1b-8a. Newsom is surely right when she notes that we can never retrace precisely the literary history behind 1QS 8-9. What I hope to have shown is that a careful comparison between 1QS 8-9 and CD 20 provides us with further, vital evidence when we contemplate the textual mosaic of 1QS 8-9. 52 Tigchelaar, 'The Scribe of 1QS,' p. 451. 53 The Self as Symbolic Space, p. 152.
